drew attention to the "big gap" that had occurred in the Romanian biblical tradition: until 1936, Romanian Orthodox Bibles followed the Septuagint, as, for example, the Synodal Bible of 1914, but in 1936 the second Synodal Bible conformed to the Masoretic Text. His translation is meant to be a return to tradition. The only adjustment to the Hebrew Text was the spelling of anthroponyms and toponyms. 2 The approach is embraced by Rev. Vasile Mihoc, the leading expert in New Testament studies among the Orthodox Romanian. 3 As the interest in the Septuagint grew, more specific problems were tackled, such as the legitimacy of the Hebrew Text at all. In the afterword to Theodoret of Cyrrhus's Commentary to the Psalms, monk Filotheu (Bălan) and Florin Stuparu commented that while the Septuagint "was conceived of as the book of the Old Covenant for the whole Christendom", quoted by the Apostles in the New Testament and by all the Fathers of the Church 4 , the Masoretic Text was "full of omissions and additions", because "the Jews at the end of the first century began to change the text of Scripture under the very careful supervision of rabbis with much hatred of the truth of Scripture, to whom the enemy [i.e. the devil] darkened their minds, so they made many mistakes". 5 The Masoretic Text is not only inappropriate for Orthodox biblical study and biblical translations, but it is also demonic.
In 2004 a new project for translating the Septuagint started, this time with a professional team of classical and biblical scholars, under the patronage of the New Europe College of Bucharest. The initiator and the coordinator of the project, patrologist Cristian Bădiliță, at that time Orthodox, but then declared Greek Catholic, wrote in the preface to the first volume about the status of the Septuagint, concluding that "it became the 'official' Bible of the Church" 6 . He meant of course the "Orthodox" Church, because elsewhere he considers the Septuagint "probably 'the authoritative text of the Orthodoxy'" 7 . Lutheran Professor Christoph Markschies praised the translation effort but observed that the project was supported by a private institu-tion, not by the Orthodox Church, crediting the idea that the Septuaginta is most appropriate for the Eastern Church. 8 A reaction from the academic circles of the Romanian Orthodox Church to the increasing interest in the Septuagint was not long in coming. Rev. Constantin Preda, lecturer, now professor, for New Testament studies at the Orthodox Faculty of Theology in Bucharest, dedicated a study in 2006 to the inspiration of the Septuagint, that it was the Scripture of New Testament holy writers and the early Church, adding: "There is a preference that remained until today in the Orthodox Church". 9 Archdeacon Ioan Ică Jr., professor of patristics and one of the most prolific modern theologians in Romania, wrote about the same issue in a special study and then in a monograph dedicated to the authoritative (canonical) writings of Orthodox thought. 10 First, the importance of the Septuagint as a parallel version of the Hebrew Scripture is stressed, given the legitimate form of the Graeca veritas, along with the Hebrew veritas.
11 Then Professor Ică argues for the superiority of the Septuagint over the Hebrew text, modified by the rabbis in order to avoid the Christian Messianic interpretations still found in the Septuagint. 12 In this regard, I could only comment that Ică tried unsatisfactorily to combine the scientific opinion (the Septuagint and the Masoretic Text represent different versions) with the traditional view (the Masoretic text was purposely modified by rabbis). Intermingling the two explanations, the logic became weak. If the Septuagint was from the beginning different from the proto-Masoretic text, then this text diversity explains better the present form and would rule out a deliberate alternation. That is because the theory of the deliberate alternation made by rabbis presupposes the identity of the Hebrew Vorlage of the Septuagint with the proto-Masoretic one. Nevertheless, one should notice that "for the Church the authentic Old Testament is the Septuagint".
The present author, lecturer of Old Testament studies at the Faculty of Orthodox Theology in Bucharest, answered in a series articles aimed at a general readership, promoting the idea of textual diversity as being assumed 8 Christoph Markschies, "Die Septuaginta als Bibel der Kirche? Beobachtungen aus Vergangenheit und Gegenwart", in: Reinhard G. Kratz, Bernhard Neuschäfer (eds.), Die Göt-tinger Septuaginta. Ein editorisches Jahrhundertprojekt, Abhandlungen der Akademie der Wissenschaften zu Göttingen NF 22, Berlin, De Gruyter 2013, p. 135-154. 9 Constantin Preda, "Inspirația Septuagintei din perspectivă hermeneutică", in: Studii Teologice, III series, 2 (2/2006), p. 37-59 (here p. 58). 10 Ioan Ică jr, "Înapoi la Septuaginta", in: Tabor 1 (2008), no. 11, p. 5-25, reprinted in: Ioan Ică Jr., Canonul Ortodoxiei, vol. 1, Sibiu, Deisis / Bucureşti, Stavropoleos 2008, p. 142-177. 11 Ibidem, p. 173. 12 Ibidem, p. 175-176. by Church Fathers such as St. Basil the Great and St. John Chrysostom. The slogan for Orthodox biblical studies should be, I argued, "back to Hexapla", not "back to the Septuagint" as Professor Ică entitled his study. 13 As expected, the problem became the very subject of PhD theses. Rev. Anton Savelovici wrote a PhD thesis in dogmatics, under the supervision of Professor Ică Jr.'s father, Rev. Ioan Ică Sr.. The argumentation is mostly confessional, although the author never argues for the exclusiveness of the Septuagint. He defends the idea that the Septuagint must be reestablished as the inspired Old Testament of the Orthodox Church and accepts at the same time the fact that the Hebrew text (the Masoretic Text) might be included into Orthodox biblical studies, but with the proviso that it suffered Jewish deformations against the Christians; "the superiority of the Septuagint facing the Masoretic Text is unquestionable". 14 This problematic echoed also in popular Orthodox books, such as an Orthodox best-seller written by a talented monk from the Republic of Moldova, Father Savatie Baştovoi.
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Before moving on to the next chapter, I summarize the principal arguments in favor of the exclusiveness of the Septuagint:
- 
Current Bible editions in the Orthodox Churches
A legitimate contribution to the discussion over the places held by the Septuagint and the Hebrew Text in Orthodoxy consists in studying the present Bible editions of the Orthodox churches. For the purposes of the present paper, I shall refer only to the Greek, Russian and Romanian Churches. Nevertheless, their geographical extension is actually overwhelming in contemporary Orthodoxy.
Let us begin with the Greek Orthodox Church. Surprisingly, the first Old Testament edition sponsored by the Church dates from 1997, with multiple reprints. 18 It was published by the Apostoliki Diakonia publishing house, owned by the Greek Church. But it is important to notice that the Greek Church published only the Septuagint and never a translation in Modern Greek. The preface signed by Metropolitan Petros (Daktylidis) of Chrystoupolis ( † 2012), head of the Greek Bible Society, states the following:
This text has been accepted (αποδεκτό) by the conscience of the ecclesiastical body and has been the basis for theological discussions, and hence the decisions of the local and ecumenical Synods, as well as the repeated approval (πολλαπλή έγκριση) of the Churches were made; it was the divine instrument of pre-Christ evangelism and was the basis of Orthodox Theology. At first sight it would seem that things are clear. An edition endorsed by the Greek Orthodox Church deemed the Septuagint "the accepted" and "the official text" for "our" Orthodox Church, having "repeated approval" of the Church of Greece and the Ecumenical Patriarchate of Constantinople. But what does "our" stand for? Is the Septuagint "the official" Old Testament version only for the Greek Church or for the entire Orthodoxy? Another question can refer to the "approval": Is there a synodal decree that the Septuagint is the "official" and "authentic" text?
We may ask what does "official" mean? In the Roman Catholic Church, there are three categories in which biblical editions can be placed. It is interesting to take this into account, because it can also help us to better understand what "official" could mean for the Orthodox Church. First there are papal editions, called "typical". For example, the Council of Trent approved the authority of the Vulgate in 1546, considering it as "authentic (authentica)" and stating that this old edition was "approved" by the Church.
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As a result, in 1590, under Pope Sixtus V, the Sistine Vulgate was published. A revised edition appeared under Pope Clement VIII in 1592, the so-called Clementine Vulgate, that with subsequent corrections replaced the Sistine Vulgate and functioned as an official edition of the Catholic Church until it was corrected in its turn as Nova Vulgata in 1979 under Pope John Paul II (a new edition in 1986). 20 It is worth noting that the edition is called "typical" (editio typica and for the 1986 edition editio typica altera). In the prefacing apostolic Constitution, it is mentioned that the pope declares and promulgates it as such. Surely, we are dealing here with an "official" edition, approved by the leader of the Roman Church and accepted as such by the 19 entire body of the Church. As a second category, there are biblical editions approved by the Catholic Church through the formula "nothing stands in the way" (nihil obstat), regardless whether the printing house belongs or not to the Catholic Church. It is a church endorsement certifying that there is nothing in the book that might be in conflict with the Catholic faith. For example, the famous Jerusalem Bible from 1956, with its subsequent revisions, has this kind of approval. There is also a third category for the Catholics: ecumenical editions, on which not only Catholics, but also non-Catholic scholars worked, such as the well-known Ecumenical Translation of the Bible (TOB) in 1975 (with the latest revision from 2010). The ecumenical translations do not have the nihil obstat approval. Now let us return to the situation in the Greek Orthodox Church. There is no equivalent to the first category of Bible edition from the Catholics, because there is no synodal (the equivalent to papal) decision on the status of the Septuagint. The Apostoliki Diakonia edition seems to be closer to the second category.
The first Orthodox printing of the Old Testament dated from 1687 in Venice, but it was not an ecclesiastic enterprise, as it was supported by Wallachian voivode Șerban Cantacuzino. Under the Ottoman rule, the Greek Church was not allowed to publish ecclesiastic books at all. This was possible only after the war of independence (1821-1832). The first Old Testament in Greek published by an Orthodox church dates from 1821 and was printed by the Moscow Patriarchate. It is interesting to note that the text of the Septuagint was taken from Grabbe's polyglot, which follows the Codex Alexandrinus. The first edition issued in Greece dates from 1843-1850, a reprint of the Moscow Bible. Other editions followed (1928, 1935, 1950, 1991 For the present study the letter of recommendation from the Church, unfortunately with an indecipherable signature at the bottom, is very instructive:
I was glad to receive the translation of the Old Testament from the laborious work of many specialized scholars, from the original Hebrew text into Greek, for which the Holy Mother, the Church of Christ, congratulates those who have accomplished it and worked it, seeing it as one that can help the godly people who have scientific preoccupations for knowing, understanding, and acquainting themselves with (πρὸς γνῶσιν, κατανόησιν καί οἰκείωσιν) the truth revealed by God, but cannot replace (ἀντικαταστῆσαι) for the liturgical and general use (ἐν λειτουργικῇ καί γενικωτέρᾳ χρήσει) in our Holy Orthodox Church the translation of the Seventy. Because it followed the Hebrew Text and not the Septuagint, this edition is meant to represent only an auxiliary in biblical instruction. It cannot replace the Septuagint, which enjoys a special status, being "generally" used in the Church. It is also important to note that the Orthodox Church blessed a translation from the Hebrew Text.
The Russian Orthodox Church finds herself in a similar position. Traditionally, the Russian Church draws its lections for the liturgical services from the Slavonic Bible based on the Septuagint, but since 1876 she also has a Synodal Bible translated into the vernacular, "with the blessing of the Holy Patriarch of Moscow and of all Russia" 25 . As in Greece, the Russian translation was only completed after long debates, compared by Stephen Batalden with real wars. 26 With the help of St. Philaret (Drozdov), Metropolitan of Moscow, the Russian Synodal Bible followed mainly the Hebrew Text, but with numerous influences from the Septuagint, especially in the passages which are important in establishing certain dogmas (such as дева "virgin" in Isa. 7:14). About twothirds of the Hebrew text was translated by a Hebrew scholar, Professor Daniil Khvolson of the St. Petersburg Faculty of Oriental Studies.
Unlike the Greek and the Russian Orthodox Churches, the Romanian Orthodox Church doesn't have to grapple with diglossia, therefore it is all the more significant that the current Romanian Synodal revised reprint of the second Synodal Bible published in 1936, "printed with the blessing" of the patriarch and "with the approval of the Holy Synod", combines the Hebrew Text and the Septuagint, much like the Russian translation does. The second, the third and the fourth Synodal editions (1936, 1944 and 1968) were undertaken as a "preliminary edition" (ediție de probă), a possible indication that the combination of the Septuagint with the Hebrew text was still perceived as problematic. It is also worth noting that in the past the Romanian and the Russian Synodal Bibles were also printed by the national Bible Societies, but under the same terms, i.e. the blessing of the patriarch and/or the synod.
Setting aside Anania's translation, which was only issued once by the official printing house of the Church, the only other Orthodox Church which supported a translation of the Septuagint is, as far as I know, in America. We can now reach a preliminary conclusion. The Orthodox editions of the Old Testament never had the general approval of the Church as the Catholic "typical edition". Instead they had the approval (the blessing) of the Church for local issuances and under specific circumstances. The Church pays respect to the Hebrew Text, but at the same time tries to keep it at bay. The Greek Orthodox Church promotes the Septuagint, switching from the Codex Alexandrinus to the Vaticanus, without explicitly canonizing a particular manuscript tradition. The role of the Hebrew text is acknowledged for biblical instruction, a clear task for diglottic Churches, such as the Greek and the Russian ones, but hard to manage by the Romanian Church, which considered instead the combination of the Septuagint and the Hebrew text as "preliminary edition" until further considerations. 
Septuagint vs. (proto) Masoretic Text during the antiquity
In order to understand contemporary positions in Orthodoxy about the Septuagint and the Hebrew text, it is important to trace some of the ideas back to their origin in the Early Church.
It is to be remembered that the Masoretic Text is the standardized Hebrew text transmitted by the Masorets, especially by the Tiberias scholars from the family of Aharon ben Asher. It is a late text, the oldest manuscripts dating from the end of the 9 th century and especially from the 10 th . It is true that there is a small fragment from the 7 th century, but the oldest completely preserved manuscript is that of Sankt Petersburg dating from 1009/1008, which is used for present critical editions (for example, the revised edition of the Biblia Hebraica Stuttgartensia). It follows that the Church could use it only later, mostly since the second millennium, but if we refer to the standardized proto-Masoretic Hebrew text that emerged after the destruction of the Temple in Jerusalem, we may say that the Church appealed to the Hebrew text much earlier. such as kaige-Theodotion are too obvious". 30 Recent studies have indeed endorsed this conclusion. 31 But another secondary question should be wrestled with: Is proto-Theodotion part of revision stages of the Septuagint? Maarten Menken, who studied the Old Testament quotations in the Gospel of Matthew, is inclined to answer yes: "The textual form of this continuous biblical text is best described as a revised LXX". 32 However, I think that the term "revised Septuagint" used by Menken is misleading. It would be better to speak about a revised Greek text. It was rather the proto-Masoretic text, not the Septuagint, that proto-Theodotion actually revised.
New Testament quotations of the Old Testament
Therefore, one can argue that the New Testament authors didn't quote directly from the proto-Masoretic text but were consciously influenced by it. The Old Testament quoted in the New Testament is mainly the Septuagint and in some particular cases translations based upon proto-Masoretic text, such as proto-Theodotion. This means that the Septuagint is not the only Old Testament text quoted in the New Testament (sola Septuaginta) and that the influence of the proto-Masoretic text is not extensive but remains significant.
St. Justin Martyr's view on the Hebrew Text
In the mid-second century, St Justin Martyr ( † 165) wrote a learned disputation with a Jew, Dialogue with Trypho. 33 He is the first Christian writer who accused Jewish teachers of distorting the Holy Scripture, especially in the famous Isaianic prophecy concerning the Virgin who will conceive, Isa. 7.14 (68.8; 84.3).
I would also have you know that from the version composed by those elders at the court of Ptolemy, they (i.e. your teachers) have deleted entire passages in which it is clearly indicated that the cru- cified one was foretold as God and man, and as about to suffer death on the cross (71.2). St. Justin gave some examples of passages allegedly omitted by the Jewish teachers: the law of the Passover from Esdras (quoted also by Eusebius and Lactantius, probably a Jewish-Christian midrash to the canonical book of Ezra), a reference to the sacrificial lamb in Jeremiah 11 (while also mentioning that the passage was found in a few Jewish copies), a text about the Lord descending to preach to the dead (an unknown passage attributed to prophet Jeremiah, quoted also by St. Irenaeus who attributed it both to Isaiah and Jeremiah), the phrase "from the wood" of Psalm 96 (72-73) ; the reading "until he comes for whom it is laid up" in the Septuagint version of Gen. 49.10 instead of "until the things laid up for him come" from the Hebrew text in the prophecy about the scepter from Judah (120.4).
Sometimes the difference is not considered problematic. St. Justin quoted Psalm 82 "as translated by you yourselves", but also "in the Septuagint translation" (124.2-3), concluding: "hold whatever interpretation of the psalm you please" (124.4). The same openness toward the Hebrew text, when it does not entail a particular dogmatic consequence, is found elsewhere:
My friends, I will now quote Scripture according to the Septuagint version. For, when I cited those passages as you read them, I was trying to ascertain your frame of mind. In quoting the passage […] I added the words of the Septuagint, "Let us take away the Just One, for he is distasteful to us». Yet, at the beginning of our discussion I cited it according to your version (i.e. the Hebrew text): "Let us bind the Just One, for he is distasteful to us" (137.3).
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Deut. 32.7-9 is also quoted according to the Hebrew Text and according to the Septuagint; "But, since here again my argument is in no way weakened by this difference, I have given your exegesis" (131.1). To put it simply, St. Justin Martyr used mostly the Septuagint, but he didn't reject the Hebrew version, except in a few cases where he believed that the rabbis had deliberately excised the Christian Messianic meaning. He exaggerates about the rabbinical distortion of the text, but we can explain this as a polemical strategy. In fact, he is mistaken in certain cases, such as the words "from the wood", which are missing from all the Septuagint manuscripts of Psalm 96 (95 LXX). Most probably St. Justin quoted the 34 St. Justin is mistaken in this particular case: "let us bind" is found in the Septuagint, while "let us take away" is influenced by Prov. 1.12.
passage not directly from the biblical text, but from a collection of testimonies or from a Psalter which included some glosses. 35 
Origen and the ecclesiastical text(s) of the Old Testament
As already stated in the introduction, I try to identify the confessional arguments in the discussion. That is why I use the arguments of authority, seeking mostly authoritative figures in the history of the Church.
From the point of view of the Orthodox Church Origen is a heretic. Nevertheless, his correspondence with Julius Africanus is very important for our discussion because Origen responded to Africanus' query whether the story of Susanna was written or not in Hebrew. According to Origen, the Jews suppressed some inconvenient passages from the Scripture and the ultimate criterion for the canonicity of a biblical book is not the synagogue, but the Church. The book of Job is another case in point; its Greek manuscripts evidence a mixed textual tradition (the so-called Ecclesiastical text), produced by Origen in his Hexapla: because the original Septuagint is about one-sixth shorter than the Hebrew version of Job, Origen inserted the missing text from Theodotion, marking it at the beginning with an asterisk and at the end with a metobelus. 38 This approach led him sometimes to insert by mistake the same text twice, as in Job 18.9. 39 of Nazianzus and St. John Chrysostom used mostly the Septuagint, which St. Basil called "the common edition" (κοινὴ ἔκδοσις).
40 However, they did turn to the other translations (Aquila, Symmachus and Theodotion) based on the proto-Masoretic text. By the mid-sixth century the Septuagint became the standard edition, as attested by Novella 146 (13 February 553) of Emperor Justinian, who permitted the use of Aquila's translations in the synagogue, "although the author is of an alien race and his translation shows not inconsiderable differences from that of the Septuagint". Moreover, he says that Origen's effort to "mix the translation of Theodotion to the ancient edition" gave him an impetus to further study. He became convinced that the Apostles and the Evangelists drew their quotations from the Hebrew text. 46 There are many things from the Old Testament missing in the Septuagint: "Out of Egypt I have called My Son" (Mt. 2.15), "For He shall be called a Nazarene" (Mt. 2.23), "They will look on Him whom they have pierced" (Jn. 19.37), "Rivers of living waters shall flow from his belly" (Jn. 7.38) and "Things which no eye has seen, nor ear heard, nor has arisen in the heart of man, which God has prepared for those loving Him" (1 Cor. 2.9) "and many others which require a proper context (proprium σύνταγμα desiderant)". Jerome continues: "Therefore let us ask them where these are written, and when they are unable to say, we may produce them from the Hebrew books" (Prologue to the Pentateuch 2) 47 . In 384/385 St. Augustine requested a few explanations in a letter sent to Jerome (Augustine, Ep. 28). Contrary to Jerome, he overestimates the Septuagint and the experience of its translators:
I would be very surprised if anything could still be found in the Hebrew texts which had escaped the notice of all those translators who were such experts in that language. I say nothing of the Seventy, for I would not dare to any kind of decisive answer to the question of whether they possessed a greater harmony of wisdom or of inspiration that one man could have, but I do think that their work should without doubt be accorded preeminent authority in this field (praeeminentem auctoritatem) (Ep. 28.2). Having received no answer, in 403 Augustine reopened the question, sending another letter (Ep. 71) with a copy of his former letter. He expresses concerns regarding Jerome's translation based on the Hebrew text, which has already stirred controversy. In 405 Jerome answers (Ep. 112) 48 : I am surprised that you are not reading the Septuagint in the original form as it was produced by the Seventy, but in an edition corrected, or corrupted, by Origen using daggers and asterisks… Do you wish to be a true admirer of the Septuagint? Then you should not read what is preceded by an asterisk -in fact you should delete such passages from your copy, to prove yourself to be a supporter of the 46 . 82) , the correspondence between St. Augustine and St. Jerome (both canonized by the Orthodox Church), far from resolving the problem, is testimony to the tension in the early Church between the preeminence of the Graeca veritas and that of the Hebraica veritas.
Sometimes, the Orthodox tend to judge the Vulgate, the canonized Bible of the Catholic Church, separately from St. Jerome. As we shall see, St. Jerome himself was accused of poor translation skills and ignorance. But he is canonized in the Greek Orthodox calendar (with feast day on June 15, together with St. Augustine) and his liturgical celebration was composed by a certain Niphon the Hagiorite and published in Athens in 1925. 49 While he is a newcomer in the Orthodox calendar (a sign of his controversial reception in the East), his title of hosios doesn't suggest a lesser degree of holiness as the title given in the Romanian calendar, fericit ("blessed" or "beatified"), might imply. Nevertheless, the Orthodox Church does not differentiate between two stages of holiness, "blessed" and "saint", as the Catholic Church does (beatus and sanctus). The important fact for the present discussion is that Peshitta was the Bible used by St. Ephrem the Syrian (306-373) and by St. Isaac the Syrian (c. 613 -c. 700), the future bishop of Nineveh in the Nestorian Assyrian Church of the East who was canonized as saint in the Greek Orthodox Church. In other words, two saints of the Orthodox Church, whose feast day falls on January 28, used a Bible translation based on a Vorlage which followed the Masoretic Text, rather than the Septuagint.
Peshitta

The Prophetologium
The As seen from the above table, the text of the Prophetologium doesn't follow any manuscript and thus it is an eclectic text. I highlighted with grey the cases where the text of the Prophetologium coincides with the text of the Codex Alexandrinus and with cassette the cases where the text of the Prophetologium coincides with the text of the Codex Vaticanus. Readings without parallel were marked with boldface and underlined. The cases of agreement between Prophetologium and Codex Alexandrinus (28) were slightly more numerous than the cases of agreement with the Codex Vaticanus (18).
In conclusion, the Orthodox Church doesn't use exclusively the Septuagint for the Old Testament lections. On the contrary, by combining different text variants she doesn't canonize any version or manuscript of the Septuagint.
The 19 th century in the Orthodox Churches
After 1000 A.D., the Orthodox Church and the Synagogue existed as two relatively isolated communities, because that was required in the Byzantine Empire on the part of non-Orthodox or non-Christian communities (Jews, Armenians, Arabs). Unlike the medieval West, in the East with few exceptions there were no anti-Jewish persecutions. Besides, in Byzantium there was a specific Jewish community of the so-called Romaniotes 54 , which even adopted the Greek language in religious services.
The first contacts with the Masoretic Text occurred in Russia, initially in heretical circles. By the end of the 15 th century, Judaizers appeared in the Novgorod area and then spread to Moscow, boasting among their leading figures the Moscow-born scribe Ivan Cherny. 55 Although the Judaizers were harshly persecuted, being burnt at the stake in the years 1504-1505, their corrections made to the Slavonic text of the Old Testament, especially to the Pentateuch, were later integrated into the Ostrog Bible (1581), the first complete Scripture printed anywhere in the Orthodox milieu, and subsequently even into the Moscow Slavonic Bible (1663). The revisions were removed from the Elisabeth Bible (1751) 56 , the current Slavonic edition used in the Russian Church. Nevertheless, these Judaizing corrections, which made their way into the Slavonic text, are all the more interesting, given the fact that the Slavonic Bible was initially indebted to the Septuagint.
St. Nicodemus the Hagiorite and the Pedalion
The Pedalion is a canonical collection compiled and interpreted by St. Nicodemus the Hagiorite (1749-1809). Because at that time Greece was under Turkish occupation and church books could not be published, it was printed in Leipzig, in 1800. In 1809 St. Nicodemus died, but the Pedalion went through multiple editions: 1841 (second edition), 1886 (fourth edition), 1908 (fifth edition). The Pedalion (from the Greek term for "rudder") serves as a canonical guide for the Orthodox Church, portrayed as the boat of Christ by the suggestive front-page lithography. Remarkably, in 1791, before being printed, this canonical compilation received the endorsement of the patriarchal synod of Constantinople.
In the commentary appended to the apostolic canon 85 which lists the biblical canonical books 57 , St. Nicodemus argues that the Jews have tampered with the Hebrew text. He brings some examples, found for example in St. Justin Martyr (Dialogue with Trypho), to prove that there are irreconcilable differences between the Septuagint and the Hebrew text. The Targums, the Aramaic paraphrases of the Hebrew text, seem to be more valued than the Hebrew text itself, which is not mentioned among the Scripture textual witnesses, although it remains as the source indicated for all the versions presented. There are only five important editions of the Bible: "the Greek, the Syriac, the Arabic, the Chaldaic and the Roman (Latin)".
The Greek translations of Aquila, Symmachus and Theodotion are "not unnecessary" (ἀνωφελεῖς) and could be used, as some Fathers did, only insofar as they can help clarify (σαφηνίζονται μᾶλλον) the obscure passages in the Septuagint. Along with the other versions, they are "useful" (ὠφελοῦσι) and promote the "understanding" (κατανόησιν) of Scriptures, but should be employed with great care, because they have distorted certain messianic prophecies. The Peshitta is held in high regard for being very close to the Hebrew text and trustworthy, as is the Vulgate, St. Jerome's work, although it is not without errors. Could these errors be related to the use of the Vulgate by the Catholics? It is not specified.
The Septuagint itself is not without its shortcomings. The author notes that precisely a passage invoked by St. Justin in his dispute with Trypho as be- ing omitted in the Hebrew text ("from the wood" in Psalm 96/95) cannot be found in the current editions of the Septuagint. St. Nicodemus also notes that the Church prefers Theodotion's translation of Daniel, because the Septuagint text of that book is muddled (συγκεχυμένη). However, the Septuagint remains the edition of the Church. It is the only one considered authentic and approved (γνησία καὶ δόμικος) by the Church, the most trustworthy (ἀξιοπιστοτέρα), having been translated from an old and unadulterated form of the Hebrew text. The other versions are said to be neither approved nor sanctioned (ἐδοκιμάσθησαν καὶ ἐκυρώθησαν) by the Church, which means that the Septuagint is the only one which fulfills these conditions. That is why the Septuagint must take precedence over all the others.
Before moving on to the next theological figure, it should be noted that in 1848, The Encyclical of the Eastern Patriarchs (21), states something very similar: "Our Church holds the infallible and genuine deposit of the Holy Scriptures, of the Old Testament a true and perfect version, of the New the divine original itself ". 58 Although the letter does not mention any version explicitly, it takes little effort to realize that the Septuagint is in view.
Konstantinos Oikonomos and the controversy concerning the translation of the Bible into Modern Greek
Konstantinos Oikonomos (1780-1857) was not canonized by the Orthodox Church, but his scholarly output is substantial, as he wrote a monograph in four volumes about the Septuagint (1844-1849) 59 . He reacted to Neophytos Vamvas, archimandrite and professor at the National University of Athens, whose Bible translation into Modern Greek (katharevousa) became a cause célèbre soon after its inception in 1831. Vamvas' translation, commissioned by the British and Foreign Bible Society, 60 which required that the Hebrew text be used as Vorlage, was completed in 1851. However, the Holy Synod of the Church of Greece condemned it repeatedly when it was still a work in progress (i.e. in a letter dated 4 September 1834 to the ministry of educati- on, in a declaration issued on 2 February 1835 and in a special encyclical on 13 March 1836).
61 Against this background, Oikonomos' monograph might be regarded as an erudite reaction to the spreading of a Bible translation based on the Masoretic Text. 62 While in some respects Oikonomos' academic work was already outdated even by the standards of the 19 th century 63 , his erudition proved formidable 64 . He insisted on the inspiration of the Septuagint, giving credit to the ancient traditions about the origin of the translation in Alexandria under King Ptolemy II. In the fourth volume he made a synoptic comparison between the Hebrew Text (in Greek translation), the Septuagint and the New Testament quotations. From 238 cases listed by Oikonomos, only three or four could verify a source of the New Testament citation other than the Septuagint. 65 Oikonomos' eulogy extolling the virtues of the Septuagint and his opposition to Bible translations into Modern Greek exerted an enormous influence in Greece, during the following century.
St. Philaret (Drozdov) of Moscow and the Russian Synodal Bible
The Masoretic text was, however, openly and officially accepted as a source in the synodal Russian translation. After a long period of turmoil which led to the abolition of the Russian Bible Society in 1826, Metropolitan Philaret (Drozdov) of Moscow (1782-1867) received the approval of Emperor Alexander II in 1856 to resume the translation process. The Holy Synod of the Russian Church accepted St. Philaret's view about the Bible translation from the original texts. In 1845 he had written an essay entitled "Concerning the dogmatic value and conserving function of the Greek Septuagint and the Slavonic translation of Holy Scripture", published only in 1858, when the enterprise seeking to render the Bible into Russian was in full swing 66 . The author argued that "the text of the Seventy interpreters should have a 61 dogmatic dignity (догматическое достоинство), in some cases equaling the original and even surpassing the Hebrew text" (I). 67 There is, however, something to be said in favor of the Hebrew text:
The respect for the text of the Seventy interpreters should not be so excessive that the text of the Hebrew is given no consideration. Justice, usefulness and necessity (справедливость, польза и необходимость) require that the Hebrew text, in respect of dogmatic dignity (также въ догматическомъ достоинствѣ) too, might be taken into consideration when interpreting the sacred Scripture (II 68 He argued that the Jews "out of hatred of Christianity, have zealously tampered with the Hebrew text, especially in the prophetic books", whereas the Apostles and the Church used the Septuagint. He then concluded that "from the first centuries our Mother, the Eastern-Greek Church, has constantly recognized the translation of the Seventy, together with the original text of the New Testament, as sacred and inviolable (священнымъ и неприкосновеннымъ)". 
St. Theophan the Recluse and the controversy concerning the translation of the Bible into Russian
As a reaction to the completed translation of the Bible in Russian, St. Theophan the Recluse (1815-1894), former bishop of Vladimir and Suzdal, wrote a series of articles reviewing the new translation. He opined that "the pure revealed word (чистое богооткровенное слово) is contained in the Old Testament translation of the Seventy". It is true that sometimes, very rarely, saints such as St. John Chrysostom used the Hebrew text in order to explain obscure passages of the Septuagint and in that sense a Bible translation from the Hebrew might be used "as an accessory to the understanding of the true word of God (какъ пособіе къ уразумѣнію подлиннаго слова Божія)", but generally the Mother Church "was not and is not acquainted with the Hebrew Bible (А она не знала и не знаетъ еврейской Библіи)".
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Professor Pavel Ivanovich Gorsky-Platonov (1835-1904), a Hebraist and biblical scholar teaching at Moscow Theological Academy, wrote an academic rejoinder. In his estimation, the differences between the Hebrew Text and the Septuagint amounted to 5%. Such a low figure could not be a relevant argument against the validity of the Hebrew text. On the other hand, he stated that the Orthodox Church didn't recognize the Septuagint as the only "authentic revelation of the Old Testament" (подлиннѣйшее откровеніе ветхозавѣтное).
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St. Theophan answered, referring to Metropolitan Philaret's essay and to Oikonomos' monograph about the Septuagint. 72 He recommended using the new Russian Synodal Bible just as the Fathers of the Church used other translations, giving precedence to the Slavonic Bible just as the Fathers had given pride of place to the Septuagint. He even noticed that sometimes the Russian Synodal Bible diverged from the Hebrew Text, as for example in Ps.
‫)קבצאל‬ as καὶ Βαισελεὴλ, because she disregarded other textual traditions besides the Septuagint.
The team who produced the New English Translation of the Septuagint adopted a different view: although "the Septuagint in time achieved its independence from its Semitic parent, […] for the vast majority of books the linguistic relationship of the Greek to its Semitic parent can best be conceptualized as a Greek interlinear translation of a Hebrew original within a Hebrew-Greek diglot". 77 I argue that the above examples, as well as many others, favor this kind of understanding.
Conclusions
In the article dedicated to the "Bible" in The Encyclopedia of Eastern Orthodox Christianity, Theodore Stylianopoulos wrote: "The Orthodox Church holds to the Greek Septuagint version of the Old Testament in its wider canon as the authoritative text". 78 The information is simplistic both in respect to the text of the Scripture and to its canon. But can we formulate a satisfactory conclusion so far? Studying the evidence, I really got the impression of walking on quicksand.
As a fitting conclusion, I will quote two texts written by the same per- было бы утверждать, что именно Септуагинта и только Септуагинта является Библией Православия).
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Can we ask in earnest what the Orthodox think about the relation between the Septuagint and the Masoretic Text? The argument of authority turned out to be not much help, because different ecclesiastic authorities (saints, holy synods) gave different answers, sometimes opposing each other, but at the same time meant to represent the Orthodox tradition.
I tried to crosscheck the coherence of Orthodox positions and discovered that although the Bible is conceived of as a source of divine revelation, the Orthodox Churches do not have a consistent approach toward the text of the Old Testament. They are incapable of saying if they have indeed an official text or a manuscript. The approach toward the Hebrew Text is also inconsistent: it is allowed in ecclesiastical and academic use and even has its dogmatic importance, but on the opposite side, it is not worthy to be mentioned as a textual witness, due to its alleged corruption by the Jews.
As is often the case, the periphery tends to be more conservative than the center. This might explain why the Antiochian Orthodox from America sponsored a translation from the Septuagint, while in Greece the translation blessed by the Church follows the Hebrew Text and, on the other hand, Bartolomeu Anania's Romanian translation couldn't replace the Romanian Synodal Bible, which combines the Hebrew and the Greek texts. The Synodal Bibles of both Russian and Romanian Churches represent a compromise between the Septuagint and the Hebrew Text. The conservative approach specific to the periphery could also explain why monastic circles are wholly devoted to the Septuagint and disregard the Hebrew Text, which grew up in a separate community, perceived as hostile.
One might predict increasing traditionalistic approaches in the Orthodox Churches. It would be interesting to observe if one of the non-Greek churches, the Russian or the Romanian Church, will adopt as a (permanent) synodal version a translation of the Septuagint.
